This article assesses the changing perceptions of the goddess Durga in Java in the tenth to the fifteenth centuries C.E. From an early perception of her as a beneficent goddess, slayer of the demon Mahisa and protector of welfare and fertility, we see later portrayals of her with a frightful countenance and a predilection for graveyards. This change is traced through the mythology to poorly understood Tantric practices that deteriorated into black magic and the coercion of the goddess's power for evil purposes, causing her image in Java to become tarnished and turning her into an evil demon.
smiling (figure 1 ) .Her statues from the East Ja vanese period have a special trait in that her hair is long and hangs loose. On the other hand, there are some statues of Durga M ahi sasuramardinI of the Majapahit period (thir teenth to fifteenth cen tury). On these she has long canine teeth, a gri macing face and fright ful, protruding eyes (see figure 2) . Examples include the statue from Candi Rimbi near Jombang， dating from about the fourteenth century, and ones from Bojonegoro and from Sampang in Madura (Santiko 1992， 30-40) . o f D u r g a Mahisasura mardinI are the buffalo {mahisa)^ lying with its face to either the left or the right, and an asura (a kind of giant in human form, though much smaller than Durga), either emerging from the buffalo's head or sitting or standing quietly on its head or hindquarters. This kind of Durga MahisasuramardinI statue depicts a particular mythological event, the final scene of the combat between Durga and Mahisasura, the king of the asura in the form of a mighty buffalo (Edi SEDYAWATI 1993, 1-2) .
According to some Pur anas, especially the "Devi Mahatmya" of the Markandeya Purana, Durga fights an asura who has adopted the shape of a buffalo and troubles the lives of both men and gods. Durga succeeds in killing Mahisasura, who is then decapitated (or sometimes has his body pierced with a lance [trisula] ). When the mahisa lies dying, the asura in human form suddenly appears from the buffalo's head or body and vainly attacks Durga. In Indian statues depicting the last battle, Durga may be accompanied by her vehicle (vahana)，a lion ( A g r a w a l a 1963; H a r l e 1971-72; LlP P E 1972; B a n e r j e a 1974). This representation of battle and vio lence is less common in East Javanese Durga statues, in which the goddess usually touches or caresses the asura s hair, who in turn is pictured politely greeting her {anjali) with a happy and peaceful countenance.2 The lion vehi cle is absent in these Javanese examples. 3 Temples exclusively devoted to the goddess Durga, such as those in India, have not been found in Java. Rather, both from previous reports and from a number of Durga statues found in situ, it can be inferred that Durga Mahisas'uramardinI statues were always placed in the northern niches or cella of Saiva temples. D u r g A i n I n d i a W ho then is Durga and why does she fight Mahisasura? In Hinduism gods are thought to possess a certain energy or power , which they need to fulfill their tasks. This energy often manifests itself as the female counterpart or spouse of the god in question. Thus the sakti of Siva is called Krvatl, Durga, or Kali, while Visnu^ sa\ti is LaksmI, and that of Brahma is Saraswati. Especially the sakti or Siva is worshiped in its various aspects; the aspect santa (calm) of Siva's sal^ti materializes as Krvatl or Uma, his anger (f^rodha) manifests as Durga, and his fierceness (f^rura) as Kali. Although each of these aspects is worshiped for its own reason, in Tantrism Siva^ power, expressed in Durga, and his cruelty, expressed as Kali, are often mixed, so that Durga often acquires the characteristics of Kali.4 In the oldest Indian religious texts, the Vedas， Durga is not mentioned. A similar name--DurgI--is found in a younger poem, used to worship the god Agni. This poem is part of the Taittirlya Aranyaha (forest texts). Clearer information comes from the Mahabharata^ especially parva (book) 4，the Bhlsma parva, and parva 6， the Virata parva. In the Bhlsma parva, Arjuna strongly desires to vanquish his enemies, the Kaurava. In order to gain vic tory, Arjuna worships Durga by reciting songs of praise {stuti) to her the night before the battle ( A v a l o n 1973, 51-52). In the Virata parva of the Mahabhdrata, Yudhisthira recites another song of praise to Durga in his heart, asking for her protection while on his journey to Virata (Avalon 1973, 150-53) .
A fully developed idea of Durga is only found in the Puranas^ the sacred books of Hinduism. She was not originally an Aryan goddess, as can be dis cerned from her characteristics, from the place where she is found, and from some of the rituals performed for her. Rather, she was a protectress (grdmadevata) of the original inhabitants of the area around Mt. Vindya, including the Sahara, Barbara, and Pulinda peoples. This indigenous goddess was subsequently adopted by the Aryans, who first， in the Hariyamsa Purana of the fourth century C.E.， considered her to be an adopted sister of Visノ nu and later saw her as Siva's sakti (Kumar 1974; SHULMAN 1980) .
In the Pur anas and the later Tantras^ Durga had become the most important goddess of the adherents of Saivism and Saktism.^ fhe three things that are often pointed out about her there are that she vanquished the buffalo asura^ that she rules the vegetable world, and that she has power over infectious diseases. O f these, her conquest of the asura is primary, as will be discussed below.
That she rules over plants and is the goddess of fertility is attested to in the aforementioned song "Devi , wmch first appears in the Markandeya Purana. Agrawala has translated these lines as follows:
11.43. And again when rain and water shall rail for a hundred years, propitiated by the Munis I shall be born on the earth but not of the womb. 11.44. Then I shall behold the Munis with a hundred eyes, and so peo ple shall glorify me as the Hundred-eyed One. 11.45. At that time,〇 gods, I shall support the whole world with life sustaining vegetables, born out of my body, until the rain sets in again. Then I shall be famed on earth as Sakambharl. (1963, Thus, in this song, Durga is Sakambharl, who aids people by providing the vegetation they need during a drought. One incarnation of Durga as ruler over plants, an incarnation wor shiped in the Bengal area, is Van a Durga. Several goddesses in whose form she incarnates (e.g., Rupasi, Ruaswari, Gundi, and Thakurani) are wor shiped in specific trees, among them the banyan and the sal {salavrhsa\ Vatica robusta). There are also goddesses who are worshiped at home in connection with their relationship with plants and fertility, among them LaksmI.6 Archaeological evidence from the Kausambhi and Ujjayini areas in India show that in the third century B .C .E . LaksmI was already considered a fertil ity goddess. These finds include, among others, a statue of LaksmI standing on top of a lotus bloom ipadma) and a relief showing her being bathed by two elephants. Both the lotus and the elephants are fertility symbols (Banerjea 1974， 110-11) .
The reason Durga was considered the ruler of plants useful to mankind may have been that the "Devi Mahatmya" was part of both Saktism and Saivism, sects for whom Durga was the primary goddess. As such she would automatically have authority over various aspects of human life. 7 Another aspect of Durga is that of ruler over infectious diseases, a role played by several goddesses in India. On the one hand these goddesses pro tect people from diseases, especially the very much feared smallpox and cholera, and on the other hand they themselves spread these diseases when angry and dissatisfied with human conduct. In North India such a goddess is Sltala Devi, also known as Vasanti Candi, Ai, and Thakurani (BHATTACHARYA 1977， 53-54) . In South India several figures are regarded as spreaders of disease, among them Marianna or Marl, while in the Bengal area the above-mentioned Rupasi, Ruaswari, Gundi, and Thakurani are believed to spread infectious diseases among children, and are worshiped to protect children from such diseases ( B e a n e 1977， 56-57). Van a Durga, then, of whom these goddesses are manifestations, can be said to represent two aspects of Durga simultaneously (SANTIKO 1992， 199-200) .
Then there are several gramadevata (village fertility goddesses associat ed with smallpox, cholera, and cattle diseases [STUTLEY and STUTLEY 1984， 10] ) plus a group of goddesses--known as children of Durga--named Halima, MalinI, Vrnila, Arya, Palala, and Vaimitra, who rule over childhood diseases and at the same time act as protectresses of children ( B h a t t a c h a r y a 1977， 55-56; S h u l m a n 1980， 245-80).
In both North and South India Kali and Durga are often venerated as rulers over disease, which they spread when angered. As was pointed out above, Durga and Kali control all aspects of human life, including disease; furthermore, in several places Durga has become mixed with the gramade-vata who, as we have seen, react similarly when angered (VENKATARAMANAYYA and Subrahmanya 1941， 60-61) .
As mentioned above, one important feature of Durga is her role of con queror of the asura and other demonic beings. The tale of the destruction of the asura and their king Mahisasura is known as the Devi Mahatmya Purana or Durga Saptasati. This story first appeared in the Markandeya Purana^ which was composed in the sixth century C.E. The story， in brief, is as follows:
The gods were often troubled by the as'uras, lead by their ruler Mahis asura, who had the form of a ferocious buffalo. One day the gods, under the leadership of Brahma, came to Siva, who was speaking with Visnu. Upon hearing the god's complaints, Siva grew quite angry and a very hot glow emanated from his face. A similar heat radiated from Visnu^ face and that of the other gods, so that a mountain of fire came into being that suddenly changed into a beautiful goddess, who was no other than Durga, also called Candika or Candi. The gods were very pleased to see Durga, each giving her presents of weapons and jewelry. Durga set off for the battlefield，riding a lion. There she fought the asura armies. After she had killed them all, Mahisas'ura, their king, attacked her. A terrible battle ensued, during which Mahisasura changed shape several times. Finally he took the form of a ferocious buffalo. Durga jumped on his back and pierced his throat with her lance. From the wound there suddenly appeared an asura in human form who attacked her. But Durga's spiritual power was great, and she killed him.
(from Agrawala 1963)
One interpretation of Durga's defeat of the asura is that it symbolizes her role of protecting people, especially from the consequences of war. Reference to this most important of her roles is found in her name, which comes from the Sanskrit durga (dur + gam ), meaning "fort" ( K u m a r 1974， 120). Durga's role is further clarified in Devi Mahatmya 12.4-7, in which it is stated that she protects those who worship her on the eighth, ninth, and fourteenth of the month, when the moon is bright. The worshippers need not fear evildoers, will not be wounded by weapons, will be protected from poverty, fire，and flood, and will not be separated from their loved ones (Agrawala 1963, 144-45) .
In summary, the Indian conception of Durga sees her as a great goddess who offers protection from enemies and disease and assures the general wel fare. She is also regarded as a fertility goddess who especially rules the veg etable kingdom. On the other hand, when displeased with her human charges she may bring the evils they fear, especially disease.8 D urgA in Java The archaeological data discussed earlier show that it was as conqueror of the asura that Durga received most emphasis in Java.9 Examination of writ ten sources confirms that her role there was similar to the one described in Devi Mahatmya. She is worshiped mainly to gain victory over and protection from enemies, as may be seen from the following examples. pa to be none other than Durga ( S a n t i k o 1992， 236-39).
2) An inscription on the back of the base of a Chamundl statue, now located in the Trowulan museum, proclaims that Sri Maharaja Kertanagara， the last ruler of Singasari (thirteenth century), ordered the worship of Chamundl, or Chamunda, in order to strengthen his posi tion on the throne (SANTIKO 1992， 123). The way in which this wor ship was conducted, however, is not explained. Chamunda is another form of Kali, who is called Chamundl when grouped together with other goddesses known as mdtr\a (mothers). This group usually con sists of seven goddesses, giving them the name Saptamatrka, the seven mothers. There are also groups of three and five， however. These goddesses are the sat^tis (female energies) of various gods; Brahman! is that of Brahma; Varahl is that ofVisnu as Varahavatara; AindrI is the sakti of Indra， and so on. In Devi Mahatmya it is told that Kali (Chamunda) and several other goddesses emerged from Durga's brow when she was angered. They then helped her slay the asura (Agrawala 1963, 105-13) . For this reason the Saptamatrka, or Chamunda herself, are worshiped in South India and Bengal in order to obtain victory over, or protection from, one's enemies (Kumar 1974， 111) . The unclothed Bhairava dances on top of a pile of skeletons, wearing a necklace of skulls. His ankles are decorated with strings of small bells. The shape and details of this relief are quite similar to those on a large statue of Bhairava now in the museum in Leiden that has ca\ms (discuses) engraved on its base. 4) To the left of Chamundl, above the Bhairava relief，there is an unidentifiable， broken relief of a goddess. The small statues of god desses represent two of the mdtr^a. This depiction is odd because, while grouped together with them, Chamundl is much larger. The inscription on her back confirms that this goddess is indeed Chamundl. The other two perhaps serve to bring additional power to the worship, so that an even better result may be achieved. Everything involved can be done by the person performing the ritual. 2) Vasikarana, a ritual giving one control over one's enemies and all their desires.
3) Mar ana, a ritual through which one can kill a person or cause bodily harm.
4)
Vidvesana^ a way of causing enmity between people.
5) Uccatana^ a ritual causing others to become ill, to be shamed, or to suffer material loss. 6) Santi, a ritual through which the negative influence of a person's horoscope may be neutralized. (Chatopadhyaya 1978， 9； Banerji 1978， 208-13) It is possible, therefore, that King Kertanagara had a statue of Chamundl made as part of the mdtr\a group, and that during its installation magical Tantric rites such as vaslParana were performed to defeat his ene mies. W ho these enemies were is not clear from the inscription, but consid ering that it is dated about 1214 Saka (1292 C.E.)， it is likely that they would have been the Chinese under Kublai Khan, whom Kertanagara had opposed by sending an army to Melayu (Sumatra), as well as by religiomagical means ( M o e n s 1924， 544； S a n t i k o 1992， 133). 10 Not much is known about the way in which Durga was worshiped in Java. The only source that we have for this is the manuscript Calon Arango dating from the Majapahit era (thirteenth to fifteenth centuries). This is an Old Javanese manuscript that also contains some Middle Javanese words; it is written in Balinese script, and was translated into Dutch by Poerbatjaraka in 1926. It is a copy of an older, unrecovered manuscript, which is thought to date from the Majapahit era. The Calon Arang, which tells of events in the time of King Erlangga, can be divided into two parts. The first part is the story of Calon Arang, a witch-widow from Girah， while the second part tells of the division of Erlangga's kingdom by Mpu Bharadah. For the purposes of this paper only the first part is relevant. Briefly, the story is that Calon Arang, a witch-widow from the village or ^rirah, has a very beautiful daugh ter named Ratna Manggali. Because Calon Arang is known as a sorceress, no one dares to ask for her daughter's hand in marriage, which arouses Calon Arang5 s anger. In response she orders her disciples to join her in wor shiping Durga in the graveyard at midnight, with the aim of killing every one in the kingdom by spreading an infectious disease. She succeeds, and many of Erlangga's subjects die. She is finally stopped by Mpu Bharadah, the lord of the yogis who lives in Lemah Tulis (POERBATJARAKA 1926， 115-31) .
Calon Arang and her disciples worship Durga twice. The first ritual is performed at night. After Calon Arang has "read her book" (read mantras?) she tells her disciples to join her in the graveyard to ask for the blessing of bhatari (goddess) Bhagawatl (Durga) . They perform a dance during which Durga and her entourage appear and join them in the dance. Calon Arang then requests to be allowed to kill the inhabitants of the realm. Durga gives her permission, but reminds Calon Arang not to kill anyone living in the capital. After taking their leave, Calon Arang and her disciples dance and cause a commotion at a crossroads. The next day many people fall ill and die. In the second ritual Calon Arang is even angrier because she has been attacked by the king's army. She goes to the graveyard at night to wait on the goddess Durga, ordering all her disciples to dance. She brings a corpse back to life, which she ties to a tree and kills again as an offering to the goddess. The goddess Bhagawatl appears and grants all ot Calon Arang5 s requests, after which ever more people become ill and die, the disease spreading even to the center of the capital.
There are several aspects of Calon Arang5 s worship of Durga that deserve our attention. First, she uses black magic to vanquish her enemies. Second, it is performed in a graveyard at midnight. Third, a human corpse (here brought back to life) is Durga's offering, and fourth, Calon Arang has Durga-like characteristics in that her anger brings forth infectious diseases.
In Tantric Hinduism worship can be divided into three categories: nitya-puja is the worship of a deity, especially a protective one, which is done daily without expectation of personal profit; naim ittiaka is the worship of gods without expectations of worldly profit but with the hope of becoming one with the temple's istadewata (god of one's choice); \ama puja is the wor ship of a god or its istadevata with the aim of gaining worldly benefits.
Included in the last are Tantric rituals, using the six kinds of magic {sat~\ar~ man) mentioned earlier, e.g.， stambhana， vasi\arana^ and the like. The first five (excepting santi) are destructive in nature because they use black magic. They are known as abhicara or krurakarma (malevolent spells or violent actions). Tantrists do not like abhicara puja because they demand innocent victims. However, if the rituals are performed successfully, the worshipper will have the power and the characteristics of the deity worshiped and can "force" this deity to grant his desires ( G u p t a 1972， 126， 159-61) .
Considering the place, time, the goddess involved, the way in which she is worshiped, and the desired goals, it can be assumed that the Tantric ritual Calon Arang and her disciples were involved in was the marana one, one of the (black) magical Tantric rituals for the destruction of one's opponents. The word m a-rana (death) is mentioned several times in the Calon Arang manuscript, although it is not clear whether this word is connected with the ritual in progress. The abhicara or krura\arma ritual--that is, the marana rit ual Calon Arang performed--seems to have been successful, in that she gained Durga's powers and characteristics. Like Durga, Calon Arang in her anger spreads an infectious disease and succeeds in "coercing" Durga to grant her every request (SANTIKO 1992， 258-59) .
The "Devi Mahatmya" tale referred to earlier is part of the Sakta tradi tions. In India, however, statues of Durga Mahisas'uramardinI are worshiped by adherents of both Saktism and Saivism. To which sect a particular statue of Durga MahisasuramardinI "belongs" can be ascertained from, among other things, the position of the goddess in the pantheon. In Saktism, Durga is MahadevI or Mahasakti, a position superior to that or Siva. She is given a special temple, known as a saktapltha. These are found all over India, the best known being the Khalighat temple in Calcutta (Beane 1977, 203) . In Saivism, on the other hand, Durga is Siva's "w ife ， " and her statue occupies the cella north of Siva^ temple, as can be seen in Orissa (Boner 1966). As was pointed out above, in Java statues of Durga Mahisas'uramardinI occupy the cella north of the Siva temple and no temple specifically dedicated to Durga has ever been found,1 1 leading us to believe that Saktism never developed in Java. This is further supported by several literary sources, such as the l^a\awinn Ghatotkacasraya, where Durga is called Mahasakti and paramasuksmataraP It is also made quite clear by the position or Siva, who, as Bhatara Guru, is much higher than the goddess ( S a n t i k o 1992， 143-61, 293-94).
Several statues of Durga MahisasuramardinI have frightful faces, depict ing the goddess with fangs and bulging eyes. These derive from the time when Durga was mixed up with Kali to become Durga-Kall, who was worshiped in Tantra-Vlmacara rituals, possibly by adherents of the Siva Kapalika sect (in Java known as Siva Bhairava or Bherawapaksa-Sewapaksa).1 4 In Tantric sects in Java, Durga-Kall is often symbolically portrayed as a cruel goddess who punishes sinners in a horrible fashion. In the kakawin Ghatotkacasraya, for instance, Durga is said to eat evildoers, and in the Trailokyapuri II inscription (dating from the end of the Majapahit era [1408]; see below) pre cisely detailed descriptions are found relating how those who disobey the regulations set forth in the inscriptions are to be punished by Durga.
T h e R A k s a s I D u r g A o n R e l i e f s
In addition to statues of Durga as the slayer of Mahisasura, there are also Durga reliefs from the Majapahit era depicted on temple walls; e.g., at Candi Tegawangi near Pare, Candi Sukuh on the western slope of Mt Lawu, and on the terrace of the Panataran temple, near Blitar. On these reliefs the goddess is shown quite differently from Durga Mahisas'uramardinI--she is tall, large, and fearsome in appearance, with fangs, bulging eyes, large nose, and long, loose, disordered hair (gimbal) ， a n d has the look of a female demon (raksasi). She dwells in graveyards, surrounded by all sorts of hideous spirits (plate 3).
Written sources from about the fifteenth and sixteenth centuries, such as the Tantu Panggelaran, the Sudamala, the \idung'5 Sri Tanjung, and the Korawasrama^ inform us that this rahsasl Durga was none other than the penal appearance of Uma (Parvatl), who was condemned because of her transgressions. In the Sudam ala，Uma is unfaithful to her husband, and takes Brahma as her lover. Siva, here called Batara Guru, is both very angry and shamed, and curses her to become the raksasl bhatarl Durga or Ranini for a period of twelve years. She and her escorts, among whom is the female demon Kalika， are sentenced to reside in the Setra Gandamayu cemetery. After twelve years her offense is expiated {linukat) by Sadewa, one of the Pandawa Lima (the five Pandavas), aided by Batara Guru (Van Stein-C a lle n fe ls 1925， 10-31) . 1 6 In the Tantu Panggelaran，D u rg a punishes her son, Kumara, by eating his flesh and drinking his blood. When Batara Guru sees this, he becomes very angry and condemns her to become the raksasl DurgadevI, who must remain in the patala (underworld) and expiate her sins by doing penance (tapas) there (Pigeaud 1924， 103-104； Santiko 1992， 172-75) . 1 7 The Korawasrama tells of a magic book that Gapesノ a (Bhatara Gana) receives from his father, Siva, in which one can read about a person's past and future lives. Uma forces Ganesa to foretell her future, but when he does it becomes known that she was once unfaithful with Surya, the sun god, and with a cowherd. Angered and shamed, Uma tears up Ganesa s book and suddenly changes into the raksasl bhatarl Durga. After some time she is released by Gapesノ a， aided by the Tripurusi Sarasvatl, Sri, and Savitrl (S w ellengrebel 1936 ,41-42； Edi Sedyawati 1985 , 286-92； Santiko 1992 . The Sri Tanjung tale does not make clear how Uma changed into Durga, nor does it describe her appearance. All it says is that it happened because of her past sins, and that she looks repugnant and rnghtening (Prijono 1938) .
Interestingly, this demonic Durga is quite similar to the Durga Mahisas'uramardinl. In the Sudamala, the demonic Durga or Ranini is asked by Kunti, the mother of the Pandava， to aid her sons in the Bharatayuddha war against their cousins, the Kaurava. Kunti fears for her son's safety, because the Kaurava are assisted by two mighty rd^sasds, Kalanjaya and Kalantaka. On the basis of evidence collected since 1980， we know that between the fourteenth and the sixteenth centuries two different conceptions of Durga were simultaneously current in Java. This gives rise to two questions. First, why are there two different physical forms of her, and second, what concep tions underlie them? The first form, from the Majapahit era and perhaps even earlier, is Durga-Kall, the goddess with the krura traits who is wor shiped by adherents of the Siva Trantra-Bhairava sect (Bherava-Sivapaksa or Bheravapaksa). The second is DurgadevI or batari Durga Ranini, who is the penal incarnation of Uma (Parvatl), the sakti of Siva as batara Kala.
Written sources containing these two concepts reveal that each was sup ported by a different cultural environment: the royal court and society beyond the court, respectively.1 8 Durga as the primary goddess of Saivism, including her role as destroyer of Mahisas'ura (Durga Mahisas'uramardinl) , was known in court circles, as can be learned from the \a\awin Kalayanawanantaka, the \a\awin Sutasoma, the \a\awin Arjunawijaya, and the prose work Calon A rangP References to the rahsasl Durga are found in the stories Sudamala, Tantu Panggelaran, Sri Tanjung, and Korawasrama.
The authors of these court hahawin appear to be referring to Indian tra ditions, while literature originating beyond the courts is freer in these matters (Edi Sedyawati 1985， 220-21, 260-61, 368, 382 ). We can propose, then, that the idea of Durga as a Saivite goddess was current in court circles, while Durga as raksasl prevailed beyond the court walls. This later environ ment seems to have allowed a greater liberty to interpret various conceptions of Indian gods and goddesses, permitting them to develop into Javanese deities of the Tantu PanggelaranP For this reason it is not to be wondered at that literary works written outside the courts often portray deviant concep tions of H indu deities, nor is it surprising that no Indian models can be found for many of the tales they contain, including stories of the raksasl
Durga.
However, the reason for the shift in the concept of Durga, from a supreme Saiva goddess to the fearsome demonic figure，are not as yet known, because this is not explained in the written sources. The infidelity that causes Uma (Parvatl) to be cursed is curious because in India Uma is known as a faithful wife and is held up as an example to Indian women. This extraordinary change in her personality may be due to an erroneous understanding of the essence of secret Tantric ritual and of Durga-Kall as the goddess worshiped in it.
One Tantric ritual that may have been known in Java is the panca~md~ kara-puja. In this ritual disciples {sadhaka)^ led by a teacher, conduct a ritual within a circle at midnight. The location should be an isolated one, prefer ably a graveyard, which is reminiscent of the actions in the Calon Arang tale discussed above. Both the disciples and the teacher must be within the circle, each with a female partner. Here they perform the five forbidden ma: eating matsya (fish), eating mamsa (meat), performing mudra (specific ritual ges tures), drinking madya (wine), and engaging in m aithuna (sexual inter course). The female partners of both the teacher and the disciples should preferably be their wives, but if a wife is unable to participate, each pair must undergo a marriage ceremony called Saiva vivaha to be made into a perma nent ritual couple ( B a n e r j i 1978，110). Only sadhaka who have attained specific levels of initiation may participate in this ritual, so that the practice will not be misused.
The panca~md~kara-puja ritual is performed to teach the disciples selfcontrol. The five forbidden practices are specifically indulged in and at the peak of their enjoyment the participants must identify themselves with the highest deity, Siva Bhairava, and their partners with Bhairavi. This is a secret Tantric ritual, so that the practice, goal, and essence of each action are not understood by outsiders.2 1 Similarly, the secret nature of the rituals led to the mistaken idea that Durga-Kall had been unfaithful to her husband and was not fit to be placed on one level with the other gods and goddesses. So too with other Tantric rituals in India, and perhaps in Java as well. The use of bloody offerings, which in themselves were symbolic, gave rise to a popular idea of Durga as a demonic goddess, an idea that may already have existed in ancient Java before the Majapahit era. In Java, at the end of vari ous prasasti (inscriptions) there is a portion called the sapatha (imprecatory formula), which consists of a call upon the gods, spirits, ancestors, guardians of the compass-points, and the like to insure that the proclamation con tained in the inscription be obeyed by the ruler, officials, and the people.22 As part of those formulae, Durga along with demons and spirits believed to haunt human habitations are named and asked to punish those who disobey the proclamation.
And thus Durga, the sa\ti of Siva, who started out as a goddess who aided humankind and was worshiped in Tantric rituals, became a demonic female ral^sasi in the popular conception. A misunderstanding of Tantric rit ual by outsiders caused her image to become tarnished, turning her into an evil raksasl^ not a goddess but a fanged queen of the dead who lives in grave yards.
N O T E S

